and the Idaean Cave show clear evidence of cult between MMI & IIIA3.
Cave sanctuaries did not become popular until the final Minoan phase when they succeeded peak cult whose floruit lay in Middle Minoan 4 . In other words, although both predated the palaces, they did not come into vogue before that period and continued strongly in post-palatial times. Peak and cave cult were related and revolved about a central fire rituaI and sacrifice 5 . In tradition these were associated with rites of death and renewal 6 ; but votives differed from cave to cave 7 suggesting local variations of cult. Also peak cult is a misnomer for sites with relatively modest elevations by Cretan standards 8 : they were far from isolated as a rule, but like cult caves generally oriented towards community centre or palace. Cult structures, that is shrines or stores, on these sites were built at the same time as the expanded Second Palaces 9 , superseding an open temenos with altar and thick layers of sacrificial ash10.
There was a relationship between outside sanctuary and palace as a community's focal point, but not necessarily as its religious centre. The palace was a social rather than religious phenomenon 11: it demonstrated the community's prosperity but was built into a preexisting network of roads and public courts. Cult occurred in these open spaces, as it had since EMIl about the tombs of Mochlos and the Mesara and in the paved courts of Gournia and Vasiliki 12 . The Second Palaces encroached upon this space at the western end of the court, interiorising part of the cult area as at Knossos, for example, but not usually cutting off the connection with the central court altogether 13 . The Lustral Basin and Pillar Crypt, that is two characteristic so-called 'domestic' sanctuaries, did not originate as integral parts of the palace complex, but at the beginning of MM they could be found separately in Quartier Theta at Mallia, or indeed in a tomb as at Apesokari. The third type in this category, the Bench Sanctuary, already existed in Myrtos in EMIl, possibly also associated with an open space 14 . Except for Knossos, palaces disappeared at the end of LMI; peak cuIts flourished and faded away concurrently with them 15 A central open space had always been an important part of Aegean sanctuaries. The fashion spread from the east, like that of building tripartite shrines, it endured for over two millennia in Cretan Syme and set the standard for archaic sanctuaries at Kourion and elsewhere in ultra conservative Cyprus 18 . In this history the palace constitutes a confusing element, because it temporarily replaced an older arrangement for socio-political rather than religious reasons 19 sign of a meaner popular cult replacing the older 'Staatsreligion'23. However, cult in the lower fortress at Tiryns probably predated the destruction of the palace in LHIIIB2, and in Mycenae both Cult Centre and palace perished together in LHIIIB, so that there is no need to look for a separate cult in the palace megaron 24 . The same applies to the different modes of ceremonial procession which, judging from frescoes in Knossos and Pylos, moved towards an interior room in the palace but was outward bound from the citadel to the Cult Centre at Mycenae 25 . The contrast was due to changing fashions rather more than to cult content, one suspects, and politically motivated, or it indicated the hierarchical system of an exclusive palace society. For similar reasons the critical phase of blood sacrifice was also moved inside the palace, out of sight of everyone, explaining the puzzling conflict with subsequent practice when cult and rituaI became more accessible to aIl. However, the potent message of renewal stayed the same 26 .
The end of the palaces at Knossos in IlIA and Mycenae in IllB was accompanied by a transformation of sacred iconography. A novel kind of cult assemblage became virtually ubiquitous in Aegean shrines consisting of an anthropomorphic divine pair of god and goddess. 'peak' cult at Epidaurus 34 , older religious traditions also endured on the mainland 35 . The Mycenaeans took home with them the potent sign of the double axe, albeit in less and less practical form; but in myth and cult it arguably still conveyed the same primary message of renewal 36 . The new cult assemblage of IIIB occurred in independent shrines including the time honoured cave at Patsos 37 . Very occasionally the goddess was modelled in a kind of hut-urn or humble 'naiskos', which had no parallel on the mainland, although the Mycenaeans might have been familiar with the prototype of this shrine in Ugarit/Ras Shamra 38 . However, with her arms upraised in a gesture ofbenediction or as a sign of epiphany39, she was a Mycenaean goddess with a Minoan ancestry: stylistically she represented the end product of repeated Minoan / Mycenaean cross fertilization 40 . The male derived from the eastern Warrior-or Smiting god whose image appeared all over the Aegean at the timé 1 . The male's eastern guise concealed a mixture of both oriental and western religious components. The warlike image constituted the visual expression of a male divinity in anthropomorphic form. There is no guarantee that he was exclusively Mycenaean or an imported god. Iconography merely provided his physical shape, no more or less; but the god's anthropomorphic figure became a popular subject for the coroplast at the time in Greece as weIl as in Crete, at Vrokastro and of course in the famous Apollo of Dreros 42 . The type continued into Geometrie in Crete and Greece4 3 , providing an artistic model fol' the 8th17th century B.C. bronzes in Olympia 44 and indeed the archaie sculptures of the striding Zeus or Poseidon 45 . It is of course convenient to identify the trend with a dramatic change in religious direction, away from a central Minoan goddess to a dominant Mycenaean male figure; but this involves a literaI interpretation of artistic convention. Gods in human shape are notoriously difficult to detect in Minoan and Mycenaean art 46 , while large anthropomorphic cult images seem to have been absent altogether 47 . Partly this may be explicable through a major revelationary element in Minoan religion which allowed deities to be ritually invoked and appear directly to their worshippers in a kind of ideal Homeric setting48. However, Minoans and Mycenaeans were no iconoclasts, for them divine power more readily manifested itself in zoomorphic and aniconic form lacking any obvious signs of gender to the modern obseI'ver 49 . It is not inconceivable then that in this kind of setting a male element enjoyed equal rights.
A recent study constructs a plausible system on this basis. In it Minoan divine power appeared in human, animal and material guise: double axe, horns of consecration, bird, snake, pillaI' and tree on their own, or in elaborate combinations, symbolised both the male and female divine elements whose life-giving hieros gamos lay at the heart of Minoan religion 50 . If this is substantially correct, the emergence of an oriental type male figure shows a growing predilection for divine representation in human form. Whether the transformation of style was accompanied by a change in the conception of divine power, is another matter altogether which cannot be decided by a study of the iconography alone.
The 
